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Arise ! Awake 1 And stop not till the Goal is reached, 



INTEGRAL VISION OF VEDIC SEERS* 



‘ Truth is one : sages call It by various names 9 
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1. O Brhaspati l 1 the eternal word 
( vdk ) is the highest ( agram ); it originated 
first ( prathamafn ). Impelled by it ( yat - 
pr air at a) the ancient sages gave names to 
various objects. 2 This (primordial word 
which is) the best (frestham) and sinless 
( aripram ), lies hidden in the cave of the 
heart. But (goddess Sarasvati) reveals it 
out of love ( prena ). 3 

Rg-Veda 10.71.1 

2. The seers mentally create words (with 
as much care as a person) sifts barley flour 
with a sieve. Through words friends recog- 
nize friendship. 4 Laksmi, the goddess of 
auspiciousness, dwells in words. 5 

Rg-Veda 10.71.2 



* Given here are the opening verses of the important Rg-Vedic Inana-suktam, Hymn 
to Knowledge. Jnana, meaning knowledge of supreme Brahman, is regarded as the deity 
of this hymn. To the Vedic seers knowledge meant the Vedas, and they regarded the 
Vedas as the manifestation of the unmanifested eternal Word (vBk) or Sabda Brahman. 
Words have two powers : to reveal and to create. Ordinary words reveal objects, the 
Vedas reveal the supreme Reality. Again, the whole universe is created out of 

the primordial Word, as a tree is produced from a seed. How did words first originate in 
the world? What is the process which produces words in us? What is the connection 
between words and their objects? These were the questions that the ancient 

sages asked themselves, and some of these are implied in the present hymn, 
l* The seer of the hymn is Brhaspati ; here he is addressing himself. 

2. According to Sayana, the first line refers to children’s first utterances. Elders first 
give names to objects, children follow them. 

3 * Prena is according to Sayana the poetic form of premna ‘throngh love’. He inter- 
prets the second line as, ‘At the time of studying Vedas, Sarasvati reveals with love the 
true meaning of Vedas. 



4 * That is, words are the medium of communication among friends. 

5 How many people have attained prosperity through the skilful use of words and 
how much unhappiness is produced by the wrong use of words ! 




TO OUR READERS 



With this issue Prabuddha Bharat a or 
Awakened India enters the eighty seventh 
year of its publication. On this happy 
occasion we send our greetings and best 
wishes to our subscribers, readers, contribu- 
tors, reviewers, publishers of books, adver- 
tisers, friends and sympathizers, and take 
this opportunity to express our gratitude to 
them all. 

This is one of the oldest among the popu- 
lar religious journals of the world. Its title 
A wakened India represents the two-fold 
vision of its founder Swami Vivekananda. 
One is the spiritual awakening of India 
which, he believed, would lead to the 
political awakening and material prosperity 
of the nation. The other is the spiritual 
awakening of the West the impulse for 



which, he believed, would go forth from 
India. Anyone who has rightly discerned 
the present-day world situation cannot fail 
to notice that both these expectations of 
Swami Vivekananda have been fulfilled to 
a considerable extent. However, no one can 
afford to ignore the fact that immorality, 
materialism, violence, communalism and 
other destructive forces have also become 
stronger in human societies all over the 
world. The best way to combat these 
powers of darkness and ensure individual 
fulfilment and social harmony and peace is 
to stress spiritual values in all walks of life. 
This is the task Prabuddha Bharata has set 
itself. You can help in this cause by 
popularizing this journal among your 
friends. 



ABOUT TH1 

From the standpoint of the macrocosm, 
upasanas have been classified into two 
groups : vimdupdsand and antarydmyupd - 
sand. This month’s editorial shows how 
the latter leads to the attainment of a higher 
harmony in life. 

In FIRST MEETINGS WITH SRI RAMAKRISHNA : 

narendranath Swami Prabhananda of 
Ramakrishna Mission Institute of Culture, 
Calcutta, pieces together considerable 
research material to recreate the original 
Dakshineswar scenario. 

Swami Siddhinathananda, Editor, Prabud- 
dha Keralam, shows that the spiritual 
foundations of a just society envisaged 
by the Hindu tradition are the varna and 
dsrama dharmas.. The article is based on 
a paper presented by the author on 2.6. 81 
in the Hindu -Christian Dialogue held at 



NUMBER 

Rajpur, Dehra Dun, under the auspices of 
the World Council of Churches. 

In THE PLACE OF NEGATION IN ADVAITA 

Prof. S.S. Raghavachar, former Head of the 
Department of Philosophy, Mysore Univer- 
sity, makes the important observation that, 
according to Samkara, the true nature of 
Brahman can be indicated only through 
‘neti, neti\ and not through positive state- 
ments like the mahdvakyas . Scholars will 
find the learned author’s thesis challenging. 

Marie Louise Burke (Gargi), the author 
of the well-known volumes on Swami Vivek- 
ananda in the West— New Discoveries, needs 
no introduction to our readers. In advaita 
for the west she makes a brilliant attempt 
to trace an evolutionary sequence in 
Swamiji’s ideas expressed in the West which 
reached their climax in Advaita as an all- 
encompassing ideal for mankind. 




HIGHER HARMONY THROUGH MEDITATION 

(EDITORIAL) 



Meaning of upasana 

The term upasana means both concentra- 
tion and worship. It is concentration of 
mind practised as a form of worship. What 
is worship ? Worship is the establishment 
of a loving relationship with an adorable 
form of God. Any act which promotes a 
deep personal relationship with God through 
concentration on, and love for, God is 
upasana. Meditation is practised by Yogis, 
Buddhists, occultists and, in modem times, 
by a large number of people as a form of 
relaxation and psychotherapy. Its aim is 
to isolate the individual soul from its 
entanglements with nature. Meditation in 
Vedanta differs from all these forms of cure 
concentration in that it is invariably looked 
upon as a means of uniting the individual 
soul with God, through worshipful concen- 
tration. Vedantic meditation is called 
upasana . Without the idea of devotion and 
union upasana has no meaning. 

It is now clear that sitting quietly with 
closed eyes is not the only form of upasana. 
Work can also become upasana if it is done 
with meditative awareness and devotion. 
What is really important in upasana is not 
how you keep your limbs— whether folded 
up or freely moving. The important point 
is the state of your consciousness. It is of 
course true that sitting still with the eyes 
closed is a great help in practising concen- 
tration on God. But that is not the essen- 
tial point. The essential point is to main- 
tain an awareness of the ‘eternal relationship 
between the eternal soul and the eternal 
God’ always. This awareness comes when 
the buddhi or intuitive faculty awakens in 
man. When work is done with this aware- 
ness, it becomes ‘working meditation’. The 



Gita calls it karma samadhi . 1 Centuries 
before Zen Buddhism popularized the 
idea, the Gita taught that meditation and 
work are relative terms, and that all work 
could be done with meditative awareness. 

Whether upasana is done as ‘sitting medi- 
tation’ or ‘working meditation*, its aim is 
to unite the individual soul with God. This 
experience of unity alone can give us lasting 
security and peace and harmony with all 
creation. 

Cause of disharmony 

What is the basic cause of disharmony in 
our lives? The ego has built walls in con- 
sciousness which cut us off from the stream 
of universal life. Each individual lives in 
his own private world. Almost all the prob- 
lems of life arise from the fact that the 
individual’s private world does not corres- 
pond with the harsh realities of the outside 
world. Sometimes this understanding comes 
to us as a shock. Thomas Huxley said, 
‘When you err, Mother Nature raps your 
knuckles and leaves you to find out why’. 
Disappointments and suffering, which shatter 
the house of cards that the ego has built, are 
often necessary to wake us up from our 
dreams and to make us realize the truth of 
larger life. 

In the well-known advaitic treatise 
Pancadasi, Vidyaranya speaks of two types 
of creation ; isvara-sr§ti (divine creation) 
and jiva-srsti (self -creation). The former 
is the world as it really is. The whole 
universe is produced by the mighty creative 
power of God. One of the Upanisads 
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states : ‘Under the rule of this very Abso- 
lute, O Gargi, the sun and moon are held 
in their own courses. Under the rule of this 
very Absolute, O Gargi, heaven and earth 
hold their own positions . . . ’ 2 The mean- 
ing of this passage is that everything in the 
universe is controlled by universal laws. 
One of the most important of these laws is 
the law of Karma which states that the 
experiences of happiness and sorrow are 
the result of man’s past actions. There is 
order, rhythm, harmony in isvara-srsti , God’s 
creation. It is neither good nor evil. In 
the Judaeo -Christian tradition evil is per- 
sonified as the Devil who always works 
counter to God’s designs. But in Vedanta 
evil is regarded only as a mode of experience. 
Everything in the phenomenal world is the 
play of the three gunas—sattva, rajas and 
tamas. Good and evil are only degrees or 
gradations in the way these gunas influence 
us. The Atman is beyond the three gunas, 
and so it remains unaffected by good and 
evil. God’s creation is selfless, that is it is 
meant for the enjoyment of the jlvas and 
aims at the welfare of all beings. 

Jtva-sr$(i or ego’s creation is the world as 
we understand it. It is our own interpreta- 
tion of the actual world created by God. 
It is the world of values. Our value-judge- 
ments are based on past experiences, some- 
times experiences of previous lives. If you 
tell a story to a child it will not merely listen 
but will add its own meaning to the story. 
A child does not merely see and hear. It 
also judges and interprets every experience. 
What is the basic criterion by which the 
individual judges his experiences ? It is self- 
preservation. The urge to protect oneself 

2 - srsTTFcr smra% *rrf»T 
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Brhadaranyaka Upan.is.ad 3.8.9. 
A similar idea occurs in Taittinyopanisad 2.8.1 
and Kathopam\sad 2.3. 2-3, 



is the basic instinct in all living beings. This 
instinct makes us act and react in three 
different ways : towards an object (attach- 
ment), against an object (hatred), away 
from an object (fear). Actions give rise 
to happy or unhappy experiences which 
leave their impressions (samskaras) in the 
mind. Behaviour, experience and impressions 
are the three raw materials which the ego 
uses to build up its own private world. 
This building process goes on all through 
one’s life. This is jtva-sr$tii the world of the 
ego. 

Self-preservation, self-centredness, is not 
the only characteristic of jiva-srstL It has 
a second characteristic : symbolization. 

Our private world is not entirely built out 
of our actual experiences in life, in which 
case we would all have become hard-core 
realists. A major part of the human mind 
is occupied with symbols of various kinds. 
The human mind does not remain satisfied 
with experiencing actual objects and people. 
It idealizes them, clothes them with sym- 
bols and ideas, and builds out of them a 
conceptual world. Usually some correspon- 
dence is maintained between the conceptual 
world within and the actual world outside. 
But often this contact is lost, and then one 
lives in a dream world. 

‘The symbol-making function is one of 
man’s primary activities like eating, looking 
or moving about’, says Susanne Langer. 
‘It is the fundamental process of his mind 
and goes on all the time.’ 3 As object in a 
factory assembly-line, all sorts of ideas and 
emotions are continuously moving through 
our mind in the never-ending streams of the 
unconscious. Only a small fraction of these 
thoughts is directly related to real events ; 
the rest is all useless. The urge to symbol- 
ize or conceptualize manifests itself in differ- 
ent ways in our life. One way is talking 
to oneself when we are not talking to 

3 - Susanne Langer, Philosophy in a New Key 
(New .York,.: Mentor Books),, p. 4, 
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others we are chattering to ourselves. An- 
other way is indulging in day-dreams and 
fantasies. Then there are the actual dreams 
which occur during sleep. As if this were 
not enough people borrow the fantasies 
and imaginations of others in the form of 
short stories, crime fiction, cinema, etc. All 
this is jiva-sTfti the world of the ego created 
by itself. 

God does not create sorrow or happiness, 
good or evil. These are the creations of the 
ego. Says Vidyaranya, ‘Objects created by 
Isvara do not alter, they remain the same. 
But one man may feel happy on obtaining 
a gem, another may feel disappointed at 
failing to get it, while a person who is not 
interested in it looks at the gem without 
feeling happiness or sorrow. Through per- 
sonal relationship the same woman appears 
as a wife, a daughter-in-law, a sister-in-law, 
a cousin and a mother, blit she herself 
remains unchanged .’ 4 He gives another 
example. ‘A liar told a man whose son had 
gone to a far-off country that the boy was 
dead, although he was still alive. The father 
believed him and was struck with grief. If 
on the other hand, his son had really died 
abroad but no news had reached him, he 
would have felt no grief. This shows that 
the real cause of a man’s bondage is his 
own mental world .’ 5 

It is the ego’s creation that is the source of 
all conflict and trouble. It is this imperma- 
nent and illusory world of the ego that all 
religious teachers ask us to renounce. The 
Isvara-srsti , the real world created by God 
will endure until pralaya, cosmic dissolution. 
It is not an obstacle to spiritual life, says 
Vidyaranya. Rather, it could even be a help 
to the attainment of freedom . 6 If we know 
how to practise constant discrimination and 

4* Vidyaranya, Pancadasi 4.20-23. 

5- Ibid 4.34,’ 35. ' 
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keep ourselves open to reality, we learn 
many lessons from the real world around us. 
A wise man is one who converts every ex- 
perience into a means of God realization, 
who uses every object as a stepping stone to 
reach Truth, who ‘finds tongues in trees, 
books in the running brooks, sermons in 
stones, and good in everything’. 

A good deal of the modern man’s time is 
spent in the unreal world of his own cre- 
ation. The more a person gets shut up in 
his own world, the more he moves away 
from the universal stream of life and the more 
ignorant, insecure and unhappy he becomes. 
Moreover, the continuous creation of images, 
ideas, and desires, and getting emotionally 
involved in the private worlds of other peo- 
ple cause sheer waste of menial energy. Too 
much of thinking and reading, constant 
feeding and stimulation of the mind, is one 
of the chief causes for the restlessness and 
mental troubles of the modern man. Every- 
one has to face real problems and diffi- 
culties in life. But brooding over them and 
worrying about them will only make them 
worse. So the Upanisad says, ‘Do not 
reflect on many words; for it exhausts the 
powers of speech .’ 7 Here comes the im- 
portance of practising upasam , Vedantic 
meditation. It is only when we practise 
meditation that we become aware of the 
conceptualization process incessantly going 
on automatically within us, filling the mind 
with rubbish and dissipating its powers. 

True medit&tion is something more than 
ordinary concentration, something more than 
an attempt to reduce surface thoughts. It 
strikes at the very root of the conceptual- 
ization process. It penetrates into the depths 
of the unconscious and controls mental auto- 
matisms and the creation of useless images 
and ideas. In other words, it checks the 

f? 5RT I 
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ego’s building activities, the jiva-srgt i Not 
only that. More important, meditation 
unites the individual soul with the cosmic 
Reality of which it is a part. In the Yoga 
system of Patanjali the aim of meditation 
is to isolate the soul from its entanglement 
with Prakrti. But in the Vedantic tradition 
this kind of meditation is regarded only as 
a preliminary step. The real purpose of 
Vedantic meditation is to integrate the indi- 
vidual with the cosmic Reality. This is what 
the word upasana really means. 

Integration of the individual with the 
cosmic 

In the Upanisads we get two fundamental 
insights into the nature of Reality. One is 
that God is the only reality. The universe 
is not regarded as something separate from 
God. The Mundaka U pani§ad says, ‘The 
Supreme Self alone is all this ’. 8 Explaining 
this passage Sri Samkara says, ‘There is no 
such thing as the universe apart from the 
Self ’. 9 The very word Purusa (Self) is 
explained as ‘that by which all this is 
filled ’. 10 Even an uncompromising dualist 
like Madhvacarya holds that the only reality 
is Brahman who is the source ( bimha)\ 
everything else in the universe is derived 
from It and so is only a reflection (prati- 
bimba) of Brahman. Sri Ramanuja regards 
the universe as the body of God who is the 
Supreme Self immanent in all sentient and 
non -sentient beings. Thus all schools of 
Vedanta hold an integral view of Reality. 

The second fundamental insight of- the 
Upanisadic sages is that the microcosm and 
the macrocosm, the individual and the uni- 

8 * JW fa** I 

Mundaka Upani$ad 2.1.10 
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Samkara, Commentary 6'n ibid. 
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$amkara. Commentary on Katha Upani$ad 4.12 



versal, arc built on the same pattern . 11 
Reality has different levels and at each level 
the nature of the individual corresponds to 
the nature of the cosmic Reality. 

At the highest level is the Absolute, the 
Supreme Brahman without attributes 
(nirguna), who is the ultimate and immut- 
able cause of the universe. The next in 
order comes the conditioned Brahman with 
attributes (saguna), called Hiranyagarbha. 
This is God regarded as a Person (Purusa). 
He is the sum total of all selves and is their 
inner controller (antaryamin) . He mani- 
fests himself as the Viraj, the third order 
of reality. Viraj consists of three worlds : 
the gross universe ( bhuh ), the subtle world 
of the manes (bhuvah) and the subtle world 
of the gods (suvah). The Viraj is the 
wheel of transmigrate ry existence (samsara). 
Living beings are first born in the physical 
world. After death they go according to 
their Karma either to the world of manes 
or the world of gods. From there they are 
reborn in the physical world again. In 
order to get liberation from this cycle of 
births and deaths, the soul must go beyond 
Viraj and attain union with the personal 
God. According to Advaita this is only an 
indirect or graded form of liberation called 
krama mukti . Direct and final liberation is 
obtained only when the soul realizes its 
oneness with the supreme, impersonal Brah- 
man. This in brief is the Vedantic view 
of the macrocosm, the Reality regarded as a 
whole . 12 

Corresponding to these three cosmic 
levels, the individual self also has three 
levels : the Prajna, the Taijasa and the 
ViSva. If the cosmic levels are likened to 

1/1 • Cf. Swamiji’s lectures on ‘Jfiana Yoga’ in 
The Complete Works of Swami Vivekananda 
(Calcutta: Advaita Ashrama, 1976), Vol. 2, 

pp. 203-225. 

12 * The various schools of Vedanta describe 
these levels in different ways. What is given 
above is a generalized picture based on 
BrhadSranyaka Upanifad 1 .2. 1 -7 ; 5.5.1, 
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the storeys of a big mansion, the individual 
levels may be regarded as the stairs leading 
to these storeys. If we want to contact the 
cosmic Reality at a higher level, we should 
first attain the corresponding higher dimen- 
sion of our self. So spiritual progress may 
be regarded as a movement from Visva to 
Taijasa and from Taijasa to Prajna, and 
realizing the cosmic Reality corresponding 
to these levels. 

It should be mentioned here that in tra- 
ditional Vedantic books the Visva is regard- 
ed as the self in the waking state, the Taijasa 
as the self in the dream state and the 
Prajna as the self in the deep-sleep state. 
Hence they may not appear to represent 
lower and higher spiritual levels. But this 
view applies only to the unenlightened self 
which is covered with ignorance. Dream 
and deep-sleep are like going up the stair- 
case blindfolded, while spiritual experience 
is like going up the staircase with eyes wide 
open. When ignorance covering Visva is 
removed, it will no longer remain deluded by 
the pleasures of the world but will see the 
universe as God in the form of Viraj. When 
the ignorance covering Taijasa is removed, 
it will no longer dream but will see God 
as Hiranyagarbha and get the visions of 
various gods and goddesses. When the 
ignorance covering Prajna is removed, it 
will no longer remain immersed in deep 
sleep but will have the direct realization of 
the impersonal aspect of God. All these 
changes take place at different stages in 

upasana. 

Thus upasana or Vedantic meditation 
involves a double process : the progressive 
transformation of the self and its integra- 
tion with the divine Reality at different 
levels. 

Two types of upasana 

In an earlier context we showed that 
up&sands could be classified into three 



groups : pratikopdsam (meditation on an 
Image) ndmopasand (meditation on a 
Mantra) and aharhgrahopdsana (meditation 
on the Self ). 18 This classification is from the 
standpoint of the microcosm. There is 
another classification from the standpoint of 
the macrocosm. Depending upon the level 
at which the contact between the individual 
soul and the divine Reality is established, 
upasana may be grouped into two: virad - 
upasana and a n taryamyu pas ana . 

God manifesting Himself through the 
whole universe is Viraj. Worship of Viraj 
is called viradupasana. All living beings 
are parts of Viraj. Among them man is the 
highest manifestation of the Divine. To 
serve one’s fellow men as God is one of the 
best ways of doing Viradupasana. Says 
Swami Vivekananda, 

This is the only God that is awake, our race 
— ‘everywhere his hands, everywhere his feet, 
everywhere his ears, he covers everything’— all 
other gods are sleeping. What vain gods shall we 
go after and yet cannot worship the god that we see 
all round us, the Virat? When we have worshipped 
this, we shall be able to worship all other gods. . . . 
The first of all worship is the worship of the 
Virat — of those all around us. 14 

Discharging one’s duties of life or help- 
ing others out of attachment or compassion 
is only good Karma. To become an upa- 
sand or Yoga, work must be done as wor- 
ship and with meditative awareness. In 
other words, work should become karma 
samadhi, ‘working meditation’. Everything 
that we enjoy comes from the universe 
around us, the energy for all our work too 
comes from the universe, every form of life 
is a part of the universal life— the Viraj. 
Knowing this, the wise man surrenders the 
fruits of his actions to Viraj, This is virad - 
upasana of the best tyjpe. 

There are, however, other forms of virad - 

*3. See June 1981 Editorial. 

H. The Complete Works (1973), Vol. 3, p. 301. 
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upasand like ritualistic worship and prayer. 
The divine image ( murti or vigraha ) wor- 
shipped in temples are really symbols of 
Viraj. According to Sri Ramanuja, a 
special aspect of God called area manifests 
Himself in properly consecrated images. The 
area may be regarded as an aspect of Viraj. 
Most of the worldly prayers too belong to 
the realm of Viraj. When a man prays for 
wealth or when a woman prays for a child, 
he or she is really praying to God in the 
form of Viraj, and it is from the Viraj that 
the response comes. The Rg-Veda is full 
of such prayers. 

Similarly the so-called meditation 
attempted by a beginner in spiritual life 
should also be regarded as a form of virdd - 
upasand, The divine form he meditates 
on is only a gross mental reproduction of the 
deity’s picture he has seen outside. The 
divine name he repeats is not the subtle 
mantric potency of the deity, but only a 
gross sound (belonging to the madhyamd 
or vaikharl stage of thought). When he 
tries to meditate on his own higher Self, he 
only succeeds in thinking about his ego. All 
these are only aspects of Viraj. As long 
as the aspirant’s meditation does not go 
beyond his body and mind, it is nothing 
but another form of Karma. There is not 
much difference between this kind of medi- 
tation and Karma Yoga. Both are forms 
of viradupasana. 

What are the results of viradupasana ? It 
undermines the unreal world created by the 
ego— the jiva srsti. It reduces egoism and 
selfishness. The attainment of selflessness 
is the real purification of the mind. As the 
mind gets purified, the light of the inner 
Self manifests itself more and more. 
Another result of viradupasana is that it 
brings the individual into greater harmony 
with universal life. This kind of harmony 
based on selflessness is superior to the har- 
mony based on selfishness and attained 
through social adjustments. However, 
Hindu tradition holds that viradupasana 



in itself is not enough to assure 
liberation, mukti. It may lead to the attain- 
ment of some higher world after a person’s 
death. But to attain liberation one must 
realize the real nature of one’s Self and its 
oneness with the Supreme Self. The seeker 
of liberation should not, therefore, remain 
satisfied with viradupasana, however import- 
ant it is during the early stages, but should 
move on to higher stages of spiritual life. 

The next higher stage in upasand (from 
the standpoint of the macrocosm) is 
antary amyupasana, meditation on God as the 
antaryamin, the Inner Controller. The 
nature of the Inner Controller is discussed 
at great length m the Upanisads, especially 
in the Bfhadarctnyaka , 15 Like the golden 

thread stringing the pearls in a necklace, 
God exists in the souls of all beings as the 
sutrdtmd, the spiritual continuum. He is 
called Hiranyagarbha, the Golden Womb, 
because the whole universe (as Viraj) comes 
out of him. He is the Purusa, the supreme 
Person, of whom all souls are parts. The 
famous hymn known as Puru?a-sukta des- 
cribes the emergence of the Viraj (the uni- 
verse with all its beings, sun and moon 
and seasons) from the Puru§a. After 
cosmic dissolution when a new creation is 
about to begin, God first manifests Himself 
as the Hiranyagarbha who as the cosmic 
Soul becomes the creator and protector of 
the universe and the lord of all beings, the 
Prajapati. lc In Vedanta He is known as 
Saguna Brahman, lower Brahman . 17 

15. Cf. Brhadaranyaka Upani$ad 3.6.1-3.7.23. 

is. srra: 
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Rg-Veda 10.121.1 
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Mundaka Upanisad 1.1. t 

<17. In the VSrtika school of Advaita (to which 
belong Suresvara, Sarvajnatma Muni and 
Sadananda — the author of Vedanta STtrd) the terms 
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In the Brhadaranyaka Upanisad the sage 
Yajnavalkya is asked, how many gods are 
there ? He at first puts their number as 
three thousand and three. When further 
questioned, he reduces the number to thirty- 
three, then to three, and finally to one. That 
single god is Prana or Hiranyagarbha . 18 The 
idea is that all gods and goddesses are only 
different aspects of one supreme Deity, the 
Hiranyagarbha. The Taittiriya Upanisad 
says, * Bhuh bhuvah and suvah are the three 
worlds (of the Viraj). The sage Mahaca- 
masya discovered a fourth world— the 
(lower) Brahman ; it is the Cosmic Soul ; 
all gods are parts of it ’. 19 While initiating 
a disciple into meditation, the Guru usually 
asks him to choose a deity as his ista- 
devata. All these ‘chosen deities’ are really 
the ddhidaivika aspects of the one supreme 
Deity. Behind every image you meditate 
on is the light of this supreme Deity. Behind 
every mantra you repeat is the supreme 
Word. But to realize this important truth 
the aspirant must rise above the forms, 
words and symbols produced by the ordi- 
nary mind. In other words, he must rise 
from viradupdsand to antaryamyu pasam . 

The transition from lower meditation to 
higher meditation cannot be effected by a 
change in imagination. It is the result of 
an inner transformation. As already men- 
tioned, in order to contact the cosmic Real- 
ity at a higher level it is necessary to rise 
to a corresponding higher dimension of one’s 
own self. How is this inner change brought 

Saguna Brahman and Inner Controller are 
applied to a third level of Reality called Isvara 
who occupies a position in between the supreme 
and Hiranyagarbha. In other schools the supreme 
Brahman itself is regarded as Isvara ; this view 
is followed here in our discussion. 

18 . Brhadaranyaka Upanisad 3.9. 1-9. 

I fir i rer i *r srrwr i arfraror i 

Taittiriya Upanisad 1.5.1. 



about? Through purification of mind and 
intense aspiration. It is intense longing, 
what Sri Ramakrishna calls vyakulata, for 
God that opens the door to the inner shrine. 
Prayer is the most powerful expression of 
this inner yearning. 

In the Upanisads there is considerable 
discussion on this point. The sun is there 
regarded as a symbol of Viraj. Hiranya- 
garbha, the Inner Controller, is symbolized 
as the Purusa, the Person, within the solar 
orb. Again and again we come across in 
the Upanisads statements such as, He that 
is here in the human person, and He that 
is there in the Sun are one ’. 20 In the 
Upanisads we find several prayers addressed 
to the sun. These are really addressed to 
the Viraj with the aim of realizing the 
Hiranyagarbha. Take for instance the prayer 
in the Isa-Upanisad : ‘The face of Truth 
is hidden under a golden vessel. O Sun, 
do thou open it so that I, who am devoted 
to Truth, may see it ’. 21 As Saiiikara’s com- 
mentary on this verse makes it clear, here 
the ‘golden vessel’ stands for Viraj and ‘the 
Truth’ (satya) stands for Hiranyagarbha. 
The well known prayer beginning with ‘Lead 
us from the unreal to the Real . . . * 22 is also, 
like the above, a prayer for the attainment 
of Hiranyagarbha, as &amkara’s commen- 
tary on it shows. The celebrated GayatrT, 
the sacred prayer of the twice-born, too 
belongs to this category. 

In antaryamyu pasand the aspirant medi- 
tates on the unity of the jivatman, the indi- 

*>• * wm*i I I S’ T&: | 

Taittiriya Upanisad 2.8.5 
The same idea occurs in Isdvasya Upanisad 16 
and Brhadaranyaka Upanisad 5. 5. 2-4. 

21 ■ foT^r^r q-T^w ^q^rf'rffcf pnr i 

Isa-Upanisad 15. 

221 *TT ... 1 

Brhadaranyaka Upanisad 1.3.28. 
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vidual Self, with the paramatman, the 
Supreme Self, the Inner Controller. How 
does he do it ? First of all he looks upon 
his own Self as light. Then he regards the 
Inner Controller as the Light of this light — 
that is, as the true Light which illumines 
even the light of his own soul. This is not 
a process of imagination but an actual intu- 
itive experience. The mind then remains 
absorbed in the interior Light. The image 
of his Chosen Deity no longer remains a 
picture, but becomes identified with the 
Inner Controller and becomes the very 
source of the interior Light. Or it may 
merge in that Light and disappear. It is 
through this upasana that the aspirant 
realizes that God is infinite and dwells in 
the hearts of all beings as the Inner 
Controller. 

According to Advaita Vedanta, this is the 
highest realization attainable through u pa- 
sands, also called vidyds , described in the 
Upanisads. Beyond this lies the uncharted 
realm of the impersonal Brahman, the 
Absolute ; which can be realized only by 
following the path of negation, the Jvdna - 
marga. 

What are the results of antary a my upa- 



sand ? 



It expahds our consciousness. It 
gives an infinite dimension to our life. Dur- 
ing the early stages of spiritual life the as- 
pirant usually thinks of himself first and then 
tries to accommodate God and the world in- 
to his mental frame. Antarydmyupdsand 
reverses this process. The aspirant now 
spontaneously comes to regard the Infinite 
as of primary importance and himself as of 
secondary importance. He realizes that con- 
sciousness is infinite, that his own Self is 
only the individual ( adhydtmika ) aspect and 
his Chosen Deity only the theistic ( adhidai - 
vika) aspect of that infinite consciousness. 
He sees the whole universe governed by a 
divine order and harmony— the Logos. The 
harmony that his life now attains is un- 
changeable because it is grounded in the 
Infinite. 

A person’s life, especially spiritual life, 
attains maturity only when he experiences 
the Infinite. The Infinite can be contacted 
at different levels, and the course of a per- 
son’s life depends upon at what level h 
establishes this contact. Human life becomes 
full only when it partakes of infinite life. 
Every person is great in proportion to his 
share of the Infinite. 
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FIRST MEETINGS WITH SRI RAMAKRISHNA : NARENDRANATII 

SWAMl PRABHANANDA 

[A hundred years ago in December 1881 an event of great significance to the 
modern world took place in a quiet suburb of Calcutta — the meeting of Sri Rama- 
krishna and Swami Vivekananda (then known as Narendranath) at Dakshineswar. 

It marked the end of the ancient age and the dawn of a new renaissance. However, 
the event signified not merely the transition of one age into another but more importantly, 
it actualized the transmission of the spiritual wealth of ancient India into an incipient 
new nation and through that the establishment of a spiritual channel between the East 
and the West. As a centenary commemoration of this historic event, we are publishing 
the following article which recreates the original scene with a wealth of research 
details — Ed. ] 

Every great world teacher had a dynamic message. Christ had Peter and later on 
counterpart, a chief apostle, to spread his Paul, Sri Krsna had Arjuna, Buddha had 
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Ananda, Gouranga had Nityananda, and the 
latest of God -men Sri Ramalcrishna chose 
Narendranath to serve as the chief apostle 
of his mission. 

If Narendranath was the symbol of the 
modern spirit, Sri Ramakrishna represented 
the best of India in the ancient tradition. 
In fact, the transformation of the former 
into Swami Vivekananda may be regarded 
as the resultant force of the convergence of 
the two personalities, Sri Ramakrishna and 
Narendranath. The relationship between 
these two great personalities was not merely 
that of Guru and disciple. It was the fu- 
sion of two mighty wills and the creation 
of a tremendous spiritual power which burst 
upon the world like a new sun rise. It was 
the fusion of the ancient and the modern, 
of the East and the West, of religion and 
science, of love and knowledge, of devo- 
tion and service. The meeting of these two 
great personalities is thus an important his- 
torical event. 

Bom in Simulia, Calcutta, on January 12, 
1863, of an aristocratic Kayastha family, 
Narendra grew up into a handsome young 
man, possessing presence of mind, keen 
intelligence and prodigious memory, a 
passion for truth and devotion to purity in 
thought and action. His father Viswanath 
Dutta, a distinguished attorney of the Cal- 
cutta High Court, was a man of independent 
spirit, agnostic about religion, a lover of 
travel, literature and music and a critic of 
social conventions. But the grandfather, 
Durgacharan, a rich and cultured man had 
renounced his wife and children at the age 
of twenty-four and had become a Sannyasin. 
From his boyhood Narendra felt an irresist- 
ible desire to realize the ultimate Truth. 
His mother Bhuvaneswari Devi was a pious 
Hindu woman of regal bearing. Deeply 
devout and of heroic spirit, she was a source 
of constant inspiration to him all through 
his life. 

About Narendranath’s adolescent period 



one of his college friends Brojendranath Seal 
wrote : 

He was undeniably a gifted youth, sociable, 
free and unconventional in his manners — an 
excellent singer — the soul of social circles — a 
brilliant conversationalist, though somewhat 
bitter and caustic, piercing with shafts of wit 
the shows and mnmmeries of the world — sitting 
in the scorner's chair bnt hiding the tenderest 
of hearts under the mask of cynicism — altogether, 
an inspired Bohemian but possessing what 
Bohemians lack, an iron will . . . and withal 
possessing a strange power of the eye which 
could hold his listeners in thrall. 

Distinguished for his brilliant intellect and 
phenomenal memory, he studied with zest 
world history, astronomy, mathematics, 
philosophy, art, music, etc., and tried to 
‘weld Hellenic beauty and Indo-Germanic 
thought into one harmonious whole’. 1 

During his college days the views of 
Western philosophers had unsettled his faith 
in God. He wanted a demonstration of God 
before he could accept Him. Though uni- 
versal reason was having the upper hand 
in his mind, his emotional nature became 
dissatisfied with mere abstractions. He 
longed for a concrete support, a guru, who 
embodying perfection in the flesh would be 
able to guide him. This attitude distin- 
guished him from his contemporaries. Unlike 
most of his college friends, he felt the urge 
for a spiritual life, as distinct from the 
philosophical pursuit. 

It was this spiritual quest that took him 
to several religious leaders of the time who 
belonged to the Brahmo Samaj, He had 
a meeting with Maharshi Devendranath 
Tagore who encouraged him. He was for a 
time influenced by the magnetic personality 
of Keshab Chandra Sen and his eloquent 
sermons. He joined as a singer in his choir 
and was a member of the ‘Band of Hone’. 
With the formation of the Sadharan Brahmo 

Romain Rolland, The Life of Ramakrishna 
(Calcutta : Advaita Ashrama, 1974), p. 224, 




